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ABSTRACT
RECOGNITION AND RECONCILIATION
IN PARADISE LOST

In Paradise Lost, we learn that a crucial element to attaining happiness is
recognizing the eternal presence of God in ourselves and in others. Lack of recognition,
particularly on the part of Satan and of Eve, causes separation from God, which leads
these characters as well as those with whom they are in relationships, to untold misery.
Both make the mistake of choosing to separate themselves from their source of wisdom
and happiness - Satan by rebelling against God, and Eve by rejecting both her
relationship with Adam and with God when she is deceived by Satan.
I will argue that Satan’s unsuccessful desire to be parted from God is the cause of
his misery. I also turn my readers’ attention to the struggle of Eve, once separated from
the eternal (God) and humanity (Adam), to become redeemed. I maintain that this
struggle is more significant due to the fact that Eve —as a creature created from Adam
and thus one more degree removed from God than Adam - is a fallen creature when she
repents. Significantly, it is through Eve’s efforts that Adam becomes reconciled to God.
Paradise Lost demonstrates Satan’s internalized hell but also reveals the alternate
reality of joy. This joy, stemming from doing God’s will (right reason), occurs when one
is more concerned about others than one’s self, as the Son and the good angels are. As
readers, we also experience the painful but redemptive process of recognizing one’s sins,

asking for forgiveness and being forgiven, which is demonstrated by the actions of Eve
and Adam.
My paper argues that those who are able to maintain the proper perspective, such
as the archangel Abdiel and the Son, live joyfully - lives that are full and marked by joy.
Those who are not, live in despair. Through the Fall, Adam and Eve demonstrate their
ability to misunderstand or not heed right reason; they also experience despair. However,
the couple also receives God's redemptive love and they experience the peace found in
reconciliation when they recognize their sin and seek atonement.
Paradise Lost invites the reader to feel deeply the misery inherent in a selfcentered perspective as personified by Satan and his horrid crew; to experience the
ineffable bliss resulting from using right reason and focusing on others as lived out by the
Son and the good angels; and to witness the entire spectrum of emotions between these
opposite perspectives as experienced by Eve and Adam.
Finally, we empathize with Eve’s recognition of her sinfulness and model of
seeking forgiveness and atonement (at-one-ment). Through this recognition our first
parents are able, having been fortified by the Son, to recognize their sinfulness and thus
take the steps they need in order to be reconciled to God. Thus Milton, using a story
whose “facts” he was not at liberty to change, offers us Eve as the fallen creature through
whom humanity both falls and is redeemed.
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Recognition and Reconciliation in Paradise Lost

Paradise Lost opens with a literary multiple choice for the reader:
Of man’s first disobedience, and the fruit
Of that forbidden tree, whose taste
Brought death into the world, and all our woe,
With loss of Eden, till one greater man
Restore us, and regain the blissful seat
Sing heavenly muse, that on the secret top
Of Oreb or Sinai, didst inspire
That shepherd, who first taught the chosen seed
In the beginning how the heavens and earth
Rose out of chaos: or if Sion hill
Delight thee more, and Siloa’s brook that flowed
Fast by the oracle of God; I thence
Invoke thy aid to my adventurous song,
That with no middle flight intends to soar
Above the Aonian mount, while it pursues
Things unattempted yet in prose or rhyme.
And chiefly thou O Spirit that dost prefer
Before all temples the upright heart and pure
Instruct me, for thou know’st;
(Book 1, 1-19, emphases added)1
If we examine these introductory lines, we can see that Milton is, from the
beginning, affording his readers the option of multiple interpretations of this work. For
example, is the narrator invoking the classical muse of astronomy, Urania (“heavenly
muse”) in line 6? Or, is it the (holy) Spirit, which seems to be invoked in line 17? Is this
poem about the Old Testament (“man’s first disobedience” of line 1), or the New
Testament (“one greater man / Restore us” of line 4-5)? Are we to conjure images of
laws (Oreb, where the Ten Commandments were handed to Moses), or of healing (Siloa’s
brook, where Jesus healed the blind man)? Milton inundates the reader with many
possibilities for interpretation throughout the work, ensuring that anyone who comes to
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Paradise Lost doesn’t go away empty-handed. This technique, which he employs
throughout the work, tends to keep the reader slightly off balance, by providing him with
various ways to interpret the poem. Here Milton continually offers classical, Old
Testament and New Testament perspectives for knowing and understanding the truth of
the poem. Elsewhere he will offer us different psychological perspectives in the form of
Satanic, pre-lapsarian human, post-lapsarian and divine points of view. This epic work
has been read and argued across the span of four centuries, by scholars, clergy and plain
folk, by women and men, by critics - both detractors and followers, and in countless
translations and languages. The enduring appeal of the work is that both by its subject
matter and its presentation, it is a story that everyone can relate to and that anyone can
receive insight from experiencing.
While each reader will come away from any given work with his or her own
impression of what the truth of the work is, I have found that a valuable way for me to
read Paradise Lost is as a story about one’s ability or inability to recognize one’s place in
the world and one’s purpose for being here. It is about analyzing the effect recognition,
or the lack thereof, has on the struggle between hope and despair; on one’s feelings of
empathy or of self-absorption; on the result of atonement with, or alienation from, God
and thus from happiness. This work illustrates the concept that acting correctly and with
the proper motivation will result in happiness, whereas when a created being does not act
with right reason, he or she suffers the pain of his or her own making. From my studies
of this work I have concluded that creatures are able to act with right reason if they are
able to accurately recognize their situation.
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This paper will focus on the concept of recognition particularly as it applies both
to Satan and to Eve. Satan and Eve each struggle with the despair caused by
disconnecting from their source of wisdom and happiness - Satan by rebelling against
God, and Eve by rejecting the relationships that she has with Adam and with God when
deceived by Satan.
As the poem unfolds, Milton guides us away from the futile reaction of Satan’s
sense of impairment, which causes him to misperceive the world around him, to the
focused work that Eve must do to regain hope after the fall. Paradise Lost shows us
Satan’s internalized hell but also reveals the alternate reality of joy, which occurs when
one is more concerned about something larger than oneself, as the Son and the good
angels are. We also experience the painful but redemptive process of recognizing one’s
sins, asking for forgiveness and being forgiven, which is demonstrated by the actions of
Eve and Adam.
According to the doctrine of right reason, all things created by God are good.2
Milton, through the use of paradox and alternate perspectives, reveals in Paradise Lost
that empathy - a connection to others - is the means by which beings that have been
created good retain goodness, like the good angels, or regain goodness, like Adam and
Eve. Religious scholar Karen Armstrong maintains that, “Compassion is the key to
spirituality. It is the litmus test of religiosity in all the major world religions. It is the key
to the experience of what we call God - that when you dethrone yourself from the center
of the world and put another there, you achieve extasis, you go beyond yourself,”
(Valpey, 53). A preoccupation with oneself, which is exemplified by Satan and the bad
angels, serves only to separate a creature from the source of goodness.
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In Paradise Lost we learn that recognition and empathy create circumstances
where once-good creatures who have fallen may experience atonement (“at-one-menf’)
with God, whereas the inability to recognize a reality beyond oneself creates a dynamic
of despair, a lack of empathy, and alienation from goodness and happiness. Recognition,
then, is an essential first step in achieving atonement with God, and thus happiness.3
Satan’s inability to recognize - as in “to perceive clearly” but also “to
acknowledge” - any reality except that of his own making impedes all opportunities for
him to be happy. To use Armstrong’s trope, his inability to dethrone himself removes
from him the possibility of extasis. Because of their lack of empathy and consequent
inability to love their fellow creatures, Satan and the bad angels also divorce themselves
from the ability to learn, grow and develop. Anna K Nardo, in “The Education of
Milton’s Good Angels,” illustrates that Satan’s “... story records his repeated failures to
learn from Abdiel’s logic (V, 803 - 95), from Michael’s sword (VI, 418 - 36), from the
Son’s terrifying power (VI, 785 - 99), from his own misery (IV, 79 - 110), or from
Adam and Eve’s beauty and innocence (IV, 373 - 92, and IX, 455 - 72)” (193). Indeed,
Satan is characterized by the phrase, “a mind not changed by place or time” in Book 1
(255) - a mind without, or incapable of, growth.
Once trounced out of heaven, the fallen angels suffer confusion due to their loss
of relationship with God. We read that Satan “with his horrid crew / Lay vanquished,
rolling in the fiery gulf, / Confounded...” (I, 51 - 53, emphasis added). Confounded is
one of those words with multiple definitions, which Milton employs so capably; it means
both “to overthrow,” “to put to shame, abash,” and also “to throw into confusion and
disorder.” All of these definitions are apt descriptions for the state of being of the fallen
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angels.4 Being so confounded or confused, Satan and the fallen angels lack the ability to
recognize their errors; they are surprised and confused, and don’t realize immediately
how utterly vanquished they are. Because of his shame, Satan rejects the idea of
reconciliation, and because reconciliation never even occurs to his crew, they are doomed
to continue to repeat their errors.
The demons do not recognize what had made them liberated and happy in heaven,
the free will to exercise right reason in the presence of God. Once released from their
chains and able to move about hell, they attempt to recreate their experience of heaven by
various employments such as games of sport, jousting, music, discussion of philosophy,
and even exploration. However, without the presence of God, these actions are simply
attempts at filling time and are ultimately unsatisfactory for the demons. Once Satan
departs for his journey to discover new ways to continue his struggle against God, and
his galvanizing presence is gone, his followers become alienated and isolate themselves
from each other (“and wandering each his several way / Pursues, as inclination or sad
choice / Leads him perplexed,” (II, 523 - 525)). They each become, and remain, stuck in
their own reality - a state of being that Satan describes in himself in his monologue on
Mt Niphates in Book IV: “Me miserable! Which way shall I fly / Infinite wrath, and
infinite despair? / Which way I fly is hell; myself am hell,” (73 - 75).
Satan cannot escape the reality he created with his revolt and attempted
usurpation of heaven. His horrid crew, despite their best efforts, also cannot escape the
reality they have chosen. As Raphael had pointed out to Adam and Eve in Book V:
Myself and all the angelic host that stand
In sight of God enthroned, our happy state
Hold, as you yours, while our obedience holds;
On other surety none; freely we serve,
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Because freely we love, as in our will
To love or not; in this we stand or fall:
And some are fallen, to disobedience fallen,
And so from heaven to deepest hell; O fall
From what high state of bliss into what woe!
(536-543)

Satan fails to recognize the authority of God and the Son even as he desires God
to recognize him. Satan also refuses to recognize the sovereignty of the Son when God
exalts him over all other creatures. This refusal or failure is linked to Satan’s impaired
sense of perception, as we see in Book V, lines 659 - 665:
He of the first,
If not the first archangel, great in power,
In favour and pre-eminence, yet fraught
With envy against the Son of God, that day
Honoured by his great father, and proclaimed
Messiah king anointed, and could not bear
Through pride that sight, and thought himself impaired.

Satan thought himself impaired. He was not in fact impaired by the elevation of
the Son, but by his lack of accurate recognition of this event, which led him to conclude
that somehow the Son’s success was indicative of a lack, a loss, an impairment, to him.
In actuality, as is pointed out by the only angel under his command to not concur with the
rebellion, Abdiel, the elevation of the Son is intended to raise, in aggregate, the rest of the
creatures of God:
Yet by experience taught we know how good,
And of our good, and of our dignity
How provident he is, how far from thought
To make us less, bent rather to exalt
Our happy state under one head more near
United.
(V, 828-831)
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Abdiel’s words are a reminder to Satan and to the reader that God’s plan is to
increase the happiness of his creatures by increasing their goodness. Satan refuses to
even acknowledge a time before his fall, or the being he was prior to the revolution in
heaven. Satan refuses to recognize that he isn’t self-created; he taunts Abdiel thus:
... rememb’rest thou
Thy making, while the maker gave thee being?
We know no time when we were not as now;
Know none before us, self-begot, self-raised
By our own quickening power,
(V, 857-861)
It could be argued that Satan did create himself as Satan - that is, as opposed to
the archangel Lucifer that he had been prior to his own fall. To maintain this, however,
would be to accept that Satan knew he didn’t exist in any form prior to his rebellion,
which is not the case, as he acknowledges in his soliloquy on Mt Niphates in Book IV,
“He deserved no such return / From me, whom he created what I was,” (42 - 43, italics
added). R. A. Shoaf, writing in Milton. Poet of Duality: A Study of Semiosis in the
Poetry and Prose, reminds us that, “In his monomaniacal singularity, Satan has severed
himself from God and thus killed the brightest of the archangels, himself,” (20). At the
point where Satan - acknowledging that God had created him as a good creature rejected God, Lucifer the archangel was destroyed. Simultaneously Satan, the apostate,
was bom .5
In an endless spiral of futility Satan’s lack of empathy and connection to others
prevents him from recognizing the elevation of the Son, and this lack of recognition
causes him to remain obsessed with himself exclusively. In his soliloquy in Book IV,
Satan does admit that he caused his own problems by failing to understand the essential
paradox of loving God freely:
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The debt immense still paying, still to owe;
Forgetful what from him I still received,
And understood not that a grateful mind
By owing owes not, but still pays, at once
Indebted and discharged: what burden then?
(52 - 57)
He argues with himself that on one side he is an ingrate with no reason to bear
animosity against God. He also acknowledges that it is due to his ambition, disdain of
submission, and his “dread of shame / Among the spirits beneath” that he leaves himself
no choice but to rebel. Finally, in resignation - or as Thoreau might call it in his essay
“Economy,” in confirmed desperation - Satan accepts that God is good and had created
Satan good; that God doesn’t deserve Satan’s turning away; that his situation is hopeless
due to his own exercise of free will to not live by right reason. Yet he still refuses to
recognize his error by admission to God, or to seek forgiveness (14).
As mentioned above, Satan repudiates the paradox that a grateful mind “by owing
owes not.” Paradise Lost is replete with paradoxes, which, if successful, will shock the
mind of the reader into novel ways of perceiving or recognizing the truth of Milton’s
work.6 Satan does not understand the concept of paradox. For example, when Satan
considers the contradiction between his two world-views - that he was self-created vs.
that he is a creature of God - there is no synthesis, no “sudden apprehension” such as
Adam experiences, only frustration. He cannot deny that he is a creature of God, a
condition he is quick enough to remind Sin and Death as well as Ithuriel and Zephon; yet
he also desires to believe that he was self-made because he cannot stand the idea that God
would create one greater than he.
Another example of paradox in Paradise Lost occurs when heaven is described to
us as “dark with excessive bright.” In heaven, a cloud shades God’s full glory since it is
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too overwhelming to experience; even so shaded, the angels have to veil their eyes
because the illumination is so great. Conversely, the narrator describes hell as “A
dungeon horrible, on all sides round / As one great furnace flamed, yet from those flames
/ No light, but rather darkness visible,” (III, 380 and I, 63). In hell, we experience the
reverse paradox, darkness visible. This concept of darkness visible, opposed to light,
seems a suitable description of Satan, the former “Lucifer” or “morning star.”
Satan also posits the notion that, “the mind is its own place, and in itself / Can
make a Heaven of Hell, a Hell of Heaven,” (I, 254 - 255). Yet hell is always with him;
he can’t make his hell into a heaven though he desperately wants to, as he admits to
himself in dejection on Niphates in Book IV: “Me miserable! Which way shall I fly /
Infinite wrath, and infinite despair? / Which way I fly is hell; myself am hell,” (73 - 75).
Other characters - not coincidentally those who are, or try to be good - have more
success navigating paradox. The narrator, for example, grapples with the paradox of
“seeing” in the sense of gaining insight, while his physical eyes are useless. Even though
he’s blind and frustrated that:
Thou
Revisit’st not these eyes, that roll in vain
To find thy piercing ray, and find no dawn;
So thick a drop serene hath quenched their orbs,
Or dim suffusion veiled
And:
ever-during dark
Surrounds me, from the cheerful ways of men
Cut off, and for the book of knowledge fair
Presented with a universal blank
Of nature’s works to me expunged and razed,
And wisdom at one entrance quite shut out
The narrator comforts himself with the recognition that:
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So much the rather thou celestial light
Shine inward, and the mind through all her powers
Irradiate, there plant eyes, all mist from thence
Purge and disperse, that I may see and tell
Of things invisible to mortal sight.”
(Ill, 22 - 26 and 45 - 55)

Ultimately the narrator recognizes that the insight he gains is far more important
than the sight he has lost; this understanding of the paradox leads the narrator from grief
and despair over what he lacks to a feeling of joy and abundant recompense, similar to
the feelings that Eve and Adam will experience when hope is eventually restored to them.
Abdiel is an angel who possesses similar insight. His admonition to Satan that by
lifting the Son, God lifts all creatures in aggregate, illustrates his understanding that the
gift of the Son to all creatures is abundant recompense for whatever they may feel they
have lost in relative position. When Abdiel confronts Satan, he (Abdiel) is really trying
to point out to Satan the injustice of his decision to revolt.
Burton Jasper Weber, in The Construction of Paradise Lost, writes that, “Abdiel
tries to correct Satan by pointing out to him the moral significance of his feelings... tries
to guide Satan by showing him the moral results of his defection... Abdiel hopes to shock
Satan into self awareness and so into a reversal of his cause.” (114, 115.) Abdiel, in other
words, hopes that Satan will recognize the error of his thinking, but Satan will never
admit his error. In Satan’s perception, to do so would mean that he would lose luster.
Recall Satan’s motto: “Better to reign in hell, than serve in heaven.” (I, 263.)
Consider Satan’s self-important, yet factually inaccurate words indicating that the
war in heaven was a close match: “[God’s] utmost power with adverse power opposed, /
in dubious battle on the plains of heaven, / And shook his throne,” (I, 103 - 105). Satan’s
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sense of self-esteem rests on the premise of this illusion that he, in his state of apartness
from God, is still someone to be reckoned with. Satan cannot stand to be in community his ego won’t allow for that. For Satan, his part is always going to be more important
than the whole. Satan would never empty himself for a greater good.
The Son, in contrast, voluntarily and empathetically embraces the paradoxical
concept of bending to exalt, submitting himself as a proxy for man when God pronounces
the sentence of death for humankind’s disobedience:
Behold me then, me for him, life for life
I offer, on me let thine anger fall;
Account me man; I for his sake will leave
Thy bosom, and this glory next to thee
Freely put off, and for him lastly die
Well pleased, on me let Death wreak all his rage;
Under his gloomy power I shall not long
Lie vanquished; thou hast given me to possess
Life in myself forever; by thee I live,
Though now to Death I yield, and am his due
All of me that can die...
(Ill, 236 - 246)
The Son’s submission and taking on the sins of mankind is indicated in his actions:
.. .so man, as is most just
Shall satisfy for man, being judged and die,
And dying rise, and rising with him raise
His brethren, ransomed with his own dear life.
So heavenly love shall outdo hellish hate
Giving to death, and dying to redeem,
So dearly to redeem what hellish hate
So easily destroyed, and still destroys
In those who, when they may, accept not grace
(III, 294 - 302, italics added)
Inherent in this quote is another paradox of the Son: in his dying, his rising.
Through bending to exalt, the Son achieves redemption and grace for mankind. The Son
can only accomplish this mission as a man, “the new Adam,” not by exerting any power
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from his seat in heaven. Because the Son humbled himself out of love for humanity, God
exalts him: “But ye gods, / Adore him, who to compass all this dies. / Adore the Son, and
honour him as me,” (III, 341 - 343).
Consider the Christian paradox of the doctrine of life after death. As the agent of
this everlasting life, the Son will paradoxically kill Death. We are told both in Book III
and in Book XII that this will be so: “.. .Meanwhile / The world shall bum, and from her
ashes spring / New heaven and earth, wherein the just shall dwell... God shall be all in
all” (III, 333 -335, 340) and:
Of him so lately promised to thy aid
The woman’s seed, obscurely then foretold,
Now amplier known thy saviour and thy Lord,
Last in the clouds from heaven to be revealed
In the glory of the Father, to dissolve
Satan with his perverted world, then raise
From the conflagrant mass, purged and refined,
New heavens, new earth, ages of endless date
Founded in righteousness and peace and love
(XII, 542 - 550)
Though he doesn’t do it to attain glory for himself, when the Son offers himself
for the sake of mankind, the paradoxical result is that God does reward him. Because the
Son exists in a state of love and abundance, and acts from this state, love and abundance
flow back to him. Because Satan operates from a place of lack and despair, these
characteristics also trail him throughout the poem. When Adam and Eve move and act
and live with a sense of joy and gratefulness, they are happy. It is only when poisoned by
Satan’s rhetoric that they mistakenly feel impaired, which leads them also to feel a sense
of want; when this feeling occurs they become vulnerable to error.
Unlike the Son, Satan does not bend to exalt. On the contrary, God, describing
Satan, remarks, “.. .so bent he seems / On desperate revenge, that shall redound / Upon
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his own rebellious head,” (III, 83 - 85). Because Satan cannot recognize the paradox of
bending to exalt, he perceives any type of bending as simply humiliation. The more he
tries to usurp God’s prerogative, paradoxically, the further down his miserable obsessive
coil he pushes himself.
Thus he devolves continuously to a lower form of life: to a “meaner” cherub, to a
frog, to a serpent; whenever he devolves there is always an ulterior motive to deceive the
creature he is engaged with at the time. When Satan assumes his disguise with Uriel, we
are told, “Thus said, he turned, and Satan bowing low, / As to superior spirits is wont in
heaven, / Where honour due and reverence none neglects, took leave,” (III, 736 - 740).
Satan in this case physically bows, but only as part of his disguise. There is no sense of
honor or reverence in his actions; he just wants to avoid detection of his scheme. His
injured pride when not recognized by Ithuriel and Zephon, more accurately describes his
sense of self.
Even when he allows that God is mightier, Satan doesn’t recognize that he is
responsible for his followers’ predicament. He cannot accept responsibility for his
actions, even as his actions bring doom to creatures he professes to love. In Book I,
surveying the rest of the fallen angels, we read of Satan:
cruel his eye, but cast
Signs of remorse and passion to behold
The fellows of his crime, the followers rather
(Far other once beheld in bliss) condemned
Forever now to have their lot in pain,
Millions of spirits for his fault amerced
Of heaven, and from eternal splendours flung
For his revolt
(604-611)
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He may exhibit “signs of remorse,” but because he lacks empathy, this remorse
doesn’t lead to contrition and is sublimated to his ambition and ego.
Satan and Beelzebub also do not recognize that it is the permissive will of God
and not their own strength that allows them to arise from the burning lake. For example,
we read, “So stretched out huge in length the arch-fiend lay / Chained on the burning
lake, nor ever thence / Had risen or heaved his head, but that the will / And high
permission of all-ruling heaven / Left him at large to his own dark designs,” (210-213).
Satan cannot recognize the hand of God even in the apparent absence thereof: because
God is not actively physically holding Satan down on the lake of fire, he and Beelzebub
assume that they are self-directed. The narrator explains, underscoring their bald lack of
recognition: “Forthwith upright he rears from the pool... Him followed his next mate, /
Both glorying to have ’scaped the Stygian flood / As gods, and by their own recovered
strength, / Not by the sufferance of supernal power,” (221, 239 - 241).
Stanley Fish, in Surprised by Sin, describes the scene thus: “Milton’s point here is
one he will make again and again; all acts are performed in God’s service; what is left to
any agent is choice between service freely rendered or service exacted against his will.
Satan continually deludes himself by supposing that he can act apart from God,” (18 19). As Shoaf also notes, “Rather than be apart from God and thus creatively a part o f
God, he sought, and forever seeks, to part God from God’s own identity, so as himself,
‘affecting all equality,’ [PL V, 763] to usurp God’s place (“in hope / To dispossess him”}
[PL IV, 961), which, were he to succeed at it, would completely eliminate one (id)entity
from creation. In other words, rather than be two, and thus one (a whole), he chose, and
still chooses to be alone - in God’s place, forgetting that God, unlike him {“himself not
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matchless”} (PL VI, 341) is “matchless” {“against heaven’s matchless king”} (PL IV,
41). He thus becomes half or less, always single...” (16). Satan, as Shoaf points out, is
constantly struggling to believe his own myth.
Satan also does a fair amount of cajoling and deceiving in order to get other
characters to misperceive their own situations. It is curious to me that he had a
significantly more difficult time “turning” Eve than the supposedly higher creatures, the
bad angels, principals, thrones, dominions and virtues that they were. These angels,
through what Weber terms “intellectual conformity,” fall chiefly “because of their
reliance on habit and their lack of intellectual independence” (117). Their “intellectual
conformity” allowed them to think that they, like Satan, were impaired. They are, it
should be noted, duped out of their own original intent to regain heaven or at least to
coexist there with the other angels, and instead are manipulated into agreeing to become
agents of Satan’s personal revenge. They don’t stand to gain anything from this exercise,
but this point does not register with the formerly great minds of the archangels. They
don’t recognize they are being manipulated because they have become intellectually lazy.
All it took was Satan’s insinuation that things would be different with the elevation of the
Son. He gathers his legions and:
Tells the suggested cause, and casts between
Ambiguous words and jealousies, to sound
Or taint integrity; but all obeyed
The wonted signal, and superior voice
Of their great potentate; for great indeed
His name, and high was his degree in heaven;
His countenance, as the morning star that guides
The starry flock, allured them, and with lies
Drew after him the third part of heaven’s host
(V, 702-710)
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Even though these angels have been given the most ideal circumstances - they are
beings residing in heaven, created by God and sure of their goodness and worth - Satan
relatively easily allured one third of this “starry flock” into misperception of their
situation, lack of recognition of their excellent status, and vain rebellion.
In Book II we see that Satan that does not recognize his offspring/mate, Sin, and
their incestuous progeny, Death. He continues to consider himself as being associated
with heaven. Addressing Death, Satan demands, “Whence and what art thou, execrable
shape, / That darest, though grim and terrible, advance / Thy miscreated front athwart my
way... Retire, or taste thy folly, and learn by proof, / Hell-bom, not to contend with
spirits of heaven,” (681 - 683, 687 - 688). For Satan, the ultimate insult he could give to
Death is to call him “hell-bom,” even though Satan is the creator of hell.
Death, however, recognizes who and what Satan is, stating “Art thou that traitor
angel, art thou he, / Who first broke peace in heaven and faith, till then / Unbroken,” (689
-691). Satan of course is furious at this description, particularly at Death’s recognition
of him for what he tmly is, and Satan and Death come to a standoff until the intervention
of Sin: “O father, what intends thy hand, she cried, / Against thy only son? What fury O
son, / Possesses thee to bend that mortal dart / Against thy father’s head?” (727 - 730).
Satan continues to deny, replying, “I know thee not, nor ever saw till now / Sight more
detestable than him and thee,” (744 - 745). Satan does not recognize Sin until she had
detailed of her birth: springing like a perverse Athena from Satan’s head at the moment
of his perceived impairment, his sin. Sin further recounted their allegorical incestuous
relations due to his infatuation with his own sin, which resulted in the creation of Death.
As allegorical characters, Sin and Death are not subject to the moral quandaries that
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Satan and the other characters are and so can easily recognize Satan and the truth without
this recognition affecting their moral development, for they have none.
Once Satan recognizes them as his own creations, Sin and Death become less
detestable to him and Satan, the consummate manipulator, embraces them and draws
them into his scheme to corrupt mankind:
Dear daughter, since thou claim’st me for thy sire,
And my fair son here show’st me, the dear pledge
Of dalliance had with thee in heaven, and joys
Then sweet, now sad to mention, through dire change
Befallen us unforeseen, unthought of, know
I come no enemy but to set free
From out this dark and dismal house of pain
Both him and thee, and all the heavenly host
Of spirits that in our just pretences armed
Fell with us from on high: from them I go
This uncouth errand sole, and one for all
Myself expose, with lonely steps to tread
The unfounded deep, and through the void immense
To search with wandering quest a place foretold
Should be, and, by concurring signs, ere now
Created vast and round, a place of bliss
In the purlieus of heaven, and therein placed
A race of upstart creatures, to supply
Perhaps our vacant room, though more removed
Lest heaven surcharged with potent multitude
Might hap to move new broils: be this or aught
Than this more secret now designed, I haste
To know, and once known, shall soon return,
And bring ye to the place where thou and Death
Shall dwell at east, and up and down unseen
Wing silently the buxom air, embalmed
With odours; there ye shall be fed and filled
Immeasurably, all things shall be your prey
(II, 817-844)

When Satan is dealing with other unredeemable creatures, such as the fallen
angels or Sin and Death, he can acknowledge that his appearance has been altered
(“though changed in outward luster,” (I, 97)). However, he underestimates the extent of

18

his transformation of appearance when, in Book IV he encounters the good angels
Ithuriel and Zephon guarding Eden. Ithuriel’s spear touches Satan, and since “no
falsehood can endure / Touch of celestial temper, but returns / Of force to its own
likeness: up he starts / Discovered and surprised,” (811-814). In that moment,
embarrassment and shame reveal themselves in the scorn and contempt with which Satan,
caught in the act, addresses the angels who have exposed him. Zephon and Ithuriel, taken
aback, demand to know which of the infernal crew this is. Satan, of course, is
incredulous at what he considers the good angels’ acute failure to recognize him:
Know ye not then said Satan, filled with scorn,
Know ye not me? Ye knew me once no mate
For you, there sitting where you durst not soar;
Not to know me argues yourselves unknown,
The lowest of your throng
(827-831)
Zephon returns his scorn with the reminder that it is he, Satan, who has become
unrecognizable due to his degradation:
Think not, revolted spirit, thy shape the same,
Or undiminished brightness, to be known
As when thou stood’st in heaven upright and pure;
That glory then, when thou no more wast good,
Departed from thee, and thou resemblest now
Thy sin and place of doom obscure and foul.
(835-840)
Unlike the Son, these angels were never above Satan in the celestial hierarchy indeed they were lower - and it is a reversal of relationship made worse for him as
formerly lower angels prove themselves so much higher now. In response, Satan is:
abashed...
And felt how awful goodness is, and saw
Virtue in her shape how lovely, saw, and pined
His loss; but chiefly to find here observed
His luster visibly impaired; yet seemed
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Undaunted
(IV, 846-851)
It is worth noting that while Satan pined the loss of virtue, he was chiefly
concerned with the visible impairment of his luster. He doesn’t recognize that it is more
important to be good than to look good.
Satan does, however, occasionally recognize the truth, as noted above in Book I
when he sees his peers and acknowledges to himself that he is responsible for their fall
even though he refuses to make amends for it. Likewise, when he first spies Adam and
Eve, Satan regards them:
whom my thoughts pursue
With wonder, and could love, so lively shines
In them divine resemblance, and such grace
The hand that formed them on their shape hath poured
yet no purposed foe
To you whom I could pity thus forlorn
Though I unpitied: league with you I seek,
And mutual amity so strait, so close,
That I with you must dwell, or you with me,
(IV, 362-634 and 373 -377)
He is also described as being struck “stupidly good” when he spies Eve alone in
Book IX. In both of these instances, his first and God-created impulse of fraternity with
the fellow creatures is crushed and rejected for his conscious and deliberate feeling of
impairment, which is required in order to justify his evil deeds.
In this section, we see Adam and Eve through Satan’s eyes. It is at this point that
Satan, the great orator, regains his failed power of speech (“scarce at length failed speech
recovers sad” (IV, 357)). Note that the narrator reports that the speech recovered is sad.
Satan, even in devising his means to destroy the other creatures of God, appears to take
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little joy in it. In fact, Satan’s next words are, “O hell!” Psychiatrist Willard Gaylin,
writing in his book Hatred, notes that hatred requires both passion and preoccupation
with the disdained group, which makes sense when we recall Satan’s words toward the
pair: “I with you must dwell, or you with me,” (IV, 377).7
Knowing that he will be damning beings that he has nothing against, Satan
invokes “necessity / The tyrant’s plea” to justify his actions: “yet public reason just /
Honour and empire with revenge enlarged, / By conquering this new world, compels me
now / To do what else though damned I should abhor,” (IV, 389 - 392). Satan really has
no motivation for this hatred, and he knows it; therefore by invoking “public reason just”
he manufactures a motive where none exists.
In Book IV, during his monologue on Mt Niphates, we see the clearest and most
dramatic recognition and acknowledgment by Satan of his guilt (“Till pride and worse
ambition threw me down / Warring in heaven against heaven’s matchless king: / Ah,
wherefore!” (41 - 42)). He admits that the wrong he feels against God is unjustified
when he states, “he deserved no such return / From me, whom he created what I was,”
(42 - 43). Satan not only acknowledged that his anger was not justified, but also that
God did in fact create him, contrary to his vaunts to Abdiel mentioned earlier;
additionally, it is interesting to note that Satan recognizes a difference between the
creature he once was and what he has become. We also see, further in this same book, as
he argues with himself, that the loss of who he formerly was does pain Satan, though not
enough to repent and regain his former station:
Which way I fly is hell; myself am hell
And in the lowest deep a lower deep
Still threatening to devour me opens wide,
To which the hell I suffer seems a heaven.
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O then at last relent: is there no place
Left for repentance, none for pardon left?
None left but by submission; and that word
Disdain forbids me, and my dread of shame
Among the spirits beneath, whom I seduced
With other promises and other vaunts
Than to submit, boasting I could subdue
The omnipotent.
(75 - 86)

So far from his mind’s power to make a heaven of hell, this section informs the
reader that Satan’s reality is hell, the hell of his own creation. Satan also both
understands and acknowledges that his situation can only deteriorate due to his own
disdain, as noted above (and also in Book I, line 98: “high disdain, from sense of injured
merit”), and dread of shame. These personality traits, along with his “fixed mind,”
“obdurate pride and steadfast hate,” (I, 97, 58) combine to create the circumstance he
finds himself in: he is unable, because of the scorn he feels toward God stemming from
his perceived injury, to progress to a point where he can reconcile and regain hope or
happiness.
At the end of Book IV, when Gabriel and Satan are ready to do battle in Eden,
and Gabriel points out the scales mounted aloft in the sky, Satan, stunned speechless, is
forced to acknowledge his lack of power. He suppresses that recognition because in his
impaired world, all else is subordinate to his own self-absorption. Recognition is the first
step in the process of learning, growing and developing; Satan’s denial and his lack of
recognition, are determining factors in his inability to learn, grow and develop and
reconcile. Thus Satan leaves himself only two options: stay and recognize his error, or
flee. Satan, of course, flees.
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It may appear obvious to a reader of Paradise Lost that Satan’s inability to
recognize his error, take ownership of his faults and confess his dependence on God
forces him to continually choose the wrong path. However, if we regard the work as a
tool to assist us in our own growth, the experience of reading Paradise Lost may become
more complicated. Stanley Fish writes that, “Milton consciously wants to worry his
reader; to force him to doubt the correctness of his responses, and to bring him to the
realization that his inability to read the poem with any confidence in his own perception
is its focus,” (4). As we the readers read about Satan’s doubt (on Niphates and
elsewhere) we are confronted with our own doubts; as we experience Adam’s curiosity,
we are confronted by our own questions; and when we recognize Eve’s vulnerability, we
recognize our own susceptibility.
Of all the characters in Paradise Lost. Eve is perhaps the most complex. She is
presented to us in ambiguous terms the very first time we encounter her. For example,
we read in Book IV, line 299, where she and Adam are described together, “He for God
only, she for God in him.” Though they were both created for God, Eve was additionally
created for Adam; thus Eve has not only to praise God, but Adam as well, and the work
indicates (“for God in him”) that Adam is a source of God for Eve - a source of wisdom.
Additionally, this line suggests Eve’s ability to recognize the divine in Adam. It also
advises that from her genesis, she was separated by this one degree (Adam) from God
directly.
A few lines later we read a simile describing her personality:
As the vine curls her tendrils, which implied
Subjection but required gentle sway,
And by her yielded, by him best received,
Yielded with coy submission, modest pride,
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And sweet reluctant amorous delay,”
(IV, 307-311)

Eve, submissive, bends to exalt; however, in order for her to submit to Adam, she
requires “gentle sway.” There is also raised here the issue of her oxymoronic “modest
pride” - of the two, Eve is the more complicated person in Paradise.
She is distinct from Adam, yet the first words describing Eve and Adam, describe
them both the same way:
Two of far nobler shape erect and tall,
Godlike erect, with native honour clad
In naked majesty seemed lords of all,
And worthy seemed, for in their looks divine
The image of their glorious maker shone,”
(IV, 288-292)

In this brief section, both Eve and Adam are described as reflecting the image of
their maker, which necessarily makes them “far nobler” than the other creatures in Eden.
They are described here together and the same way (with masculine words such as
“Godlike” and “as lords”). I believe that Milton purposely introduces them to us together
and in the same way to underscore their mutuality. Milton’s first representation of them
to us is that both are noble, Godlike, shining in the image of their divine creator.
Interestingly, in Genesis, the initial creation story presents the first parents as more
similar (“God created man in his image; in the divine image he created them; male and
female he created them,” [Genesis I, 27]) than the second, more common story of
creation, which contains the story of the Fall. Knowing this, I believe that it was not
coincidence that Milton also initially described Adam and Eve in their similarity. That
there are differences between them as male and female is both obvious and secondary.
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Their differences are meant to complement each other, and they are happy together,
complimenting and complementing one another in the prelapsarian bliss of Eden.
An example of this difference between the genders occurs when Raphael arrives
to warn them. Adam, desiring that they treat their celestial guest to the choicest morsels
that they can, instructs Eve to raid their pantry: “But go with speed, / And what thy stores
contain, bring forth and pour / Abundance, fit to honour and receive / Our heavenly
stranger,” (V, 314 - 317). Eve, demonstrating her understanding of both hospitality and
husbandry, reminds Adam that the Earth itself is God’s store, and that everything they
could need is available to them fresh, except for those items that are better when dried or
aged:
To whom thus Eve. Adam, earth’s hallowed mould,
Of God inspired, small store will serve, where store,
All seasons, ripe for use hangs on the stalk;
Save by what frugal storing firmness gains
To nourish, and superfluous moist consumes:
But I will haste and from each bough and brake,
Each plant and juiciest gourd will pluck such choice
To entertain our angel guest, as he
Beholding shall confess that here on earth
God hath dispensed his bounties as in heaven
(V, 321 -330)
Eve draws the correlation that God’s earthly bounty is just as valid as his
heavenly bounty. In so doing she perhaps simultaneously demonstrates that her
particular domestic authority is just as valid as Adam’s universal authority. In “Milton’s
Eve and Wisdom: The Dinner Party Scene in Paradise Lost” Dr Ann Torday Gulden
writes that “In her assumption of authority in the domestic sphere, Eve shows that she is
‘lowly wise’,” (VIII, 173), (138). Here, Eve asserts authority without challenging or
antagonizing Adam; their relationship remains stable and loving.
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Yet Eve, complete as she is in her sphere, demonstrates problems of recognition
outside of it. She does have difficulty understanding her position at the moment of her
creation. In Book IV, recounting her nativity, Eve recalls:
I first waked, and found myself reposed
Under a shade of flowers, much wondering where
And what I was, whence thither brought and how
... and laid me down
On the green bank, to look into the clear
Smooth lake, that to me seemed another sky.
As I bent down to look, just opposite,
A shape within the watery gleam appeared
Bending to look on me, I started back,
It started back, but pleased I soon returned,
Pleased it returned as soon with answering looks
Of sympathy and love; there I had fixed
Mine eyes till now, and pined with vain desire,
Had not a voice thus warned me, What thou seest,
What there thou seest fair creature is thyself,
With thee it came and goes: but follow me,
And I will bring thee where no shadow stays
Thy coming, and thy soft embraces, he
Whose image thou art.
(450 - 452, 457 - 472)
Finding herself alive, Eve is confused and looks down at the water, which she
follows until it brings her to the bank of a lake where, seeing but not recognizing her own
reflection, she immediately feels a sympathy with it and, according to her own narration
would still be there, not having questioned or learned anything from the experience,
except for the intervention of the voice of God. It should be noted that God’s explanation
to Eve is brief and is mainly a device Milton used to get her, physically, to where Adam
awaits.
Contrast this with Adam’s description of his birth to Raphael in Book VIII:
But who I was, or where, or from what cause,
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Knew not; to speak I tried, and forthwith spake,
My tongue obeyed and readily could name
Whate’er I saw. Thou sun, said I, fair light,
And thou enlightened earth, so fresh and gay,
Ye hills and dales, ye rivers, woods and plains,
And ye that live and move, fair creatures, tell,
Tell, if ye saw, how came I thus, how here?
Not of myself; by some great maker then,
In goodness and in power pre-eminent;
Tell me, how may I know him, how adore,
From whom I have that thus I move and live,
And feel that I am happier than I know.
one came, methought, of shape divine,
And said, Thy mansion wants thee, Adam, rise
So saying, by the hand he took me raised,
And over fields and water, as in air
Smooth sliding without step, last led me.
here had new begun
My wandering, had not the one who was my guide
Up hither, from among the trees appeared
Presence divine. Rejoicing, but with awe
In adoration at his feet I fell
Submiss
(270 - 283, 295 - 296, 300 - 302, 311 -316)
These narratives are similar in that both characters wake up and wonder about
their beginnings but Adam immediately questions his origins, and has a more direct
relationship with the divine. Adam, unlike Satan, acknowledges that he had been created
by another being (“not of myself’). Adam also humbled himself to exalt, falling submiss
at the feet of the divine presence. In Eden, Adam knows intuitively the correct way to
worship, due to this personal experience with God.
Eve wonders where she came from, but neither assumes that she had created
herself nor questions her origins. Lee A. Jacobus, writing in “Self Knowledge in
Paradise Lost: Conscience and Contemplation,” reminds us, “One would normally expect
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that Eve, like Adam, would be created fully self-knowing, but this is not unquestionably
the case... Like Adam she awakes and she wonders who she is. But instead of looking
upward as Adam had done, she turns her eye downward, looking eventually not at the
sun, nor seeking God, but looking at herself and remaining unaware of who she is,”
(108).
Eve has no basis to consider a relationship with her self, nor unlike Adam,
immediate and personal experience with her creator. She has also been accused for
centuries of impiety for immediately looking downward rather than upward; however, if
Eve was truly - as we are told earlier - submissive, especially before the Fall, then I
suggest that her downward-looking behavior might be interpreted as an example of this
submissive characteristic of hers. Unlike Adam, who is described in Book IV as, “For
contemplation he and valour formed,” Eve is described thus: “For softness she and sweet
attractive grace,” (297 - 298). An example of this contrast is indicated above where
Adam, finding himself alive, immediately begins to wonder and question, whereas Eve,
in the same circumstance, finds herself experiencing life without questioning it. These
qualities will crop up later when, to her detriment, Eve uncritically accepts a vertical
standing, rational-speaking snake, and, to his detriment, after the Fall when Adam will be
caught up in blaming and self-pity (examples of his “contemplation” gone awry).
Despite his contemplative nature and her pragmatism, Adam and Eve both must
struggle to recognize and fully appreciate the danger of evil, notwithstanding Raphael’s
warning. This may be due to their lack of experience with abstract language. Cheryl
Thrash, in “How Cam’st Thou Speakable of Mute?...: Learning Words in Milton’s
Paradise,” reminds us, “While Adam and Eve are clearly fluent in their native language,
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they are not without moments of confusion and misunderstanding, especially when
confronted with words which represent abstract ideas,” (43). The abstract concepts that
Adam and Eve are aware of but not fully appreciative of include “evil” and “death.”
Indeed, from their first conversation with one another we see that even with his superior
capacity for reason, Adam is not cognizant of the implications of death:
... he who requires
From us no other service than to keep
This one, this easy charge, of all the trees
In Paradise that bear delicious fruit
So various, not to taste that only tree
Of knowledge, planted by the tree of life,
So near grows death to life, what e ’er death is,
Some dreadful thing no doubt; for well thou know’st
God hath pronounced it death to taste that tree
(IV, 419 - 427, italics added)
Without launching into a linguistic digression regarding signs and signifiers, it
would appear from this section that Adam does not understand the concept of death.
Thrash continues, “Death inspires dread, but not understanding... [Adam] is able to
‘think’ death, to connect a signified with the sign, only after he has ‘beheld’ it,” (47).
Once Eve has eaten of the fruit of the Tree of Knowledge, and she “blithe”-ly recounts
her actions to Adam in Book IX, he begins to get an appreciation of the idea: “horror
chill / Ran through his veins, and all his joints relaxed; / From his slack hand the garland
wreathed for Eve / Down dropped, and all the faded roses shed: Speechless he stood and
pale,” (890 - 893). Adam is stunned speechless by the enormity of her sin, but only after
the sin has actually been committed.8
At the moment of her Fall, we are told by Milton’s narrator that Eve, “engorged
without restraint, / And knew not eating death,” (IX, 791- 792, italics added). Having
been duped by Satan, Eve did not recognize and could not appreciate the consequences of
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her action, death. Eve’s actions at the time of the Fall are described in Book X, both by
the narrator and by herself as “unweeting.” When the narrator tells us that Satan, after he
had seduced her:
... unminded slunk
Into the wood fast by, and changing shape
To observe the sequel, saw his guileful act
By Eve, though all unweeting, seconded
Upon her husband
We have no reason to believe that Eve was aware of the repercussions of her
actions (332 - 336). Eve’s use of the same word “unweeting,” some 580 lines later,
cannot be a coincidence. Perhaps Milton was underscoring that Eve really was unweeting
- unwitting, ignorant - of the terrible action she had done and their consequences. Eve,
begging Adam’s forgiveness, cries, “Forsake me not thus, Adam, witness of heaven /
What love I sincere, and reverence in my heart / 1 bear thee, and unweeting have
offended, / Unhappily deceived,” (914-917). It should be noted, however, that another
definition of unweeting (unwitting) is “heedless.” With “unweeting” for Eve (as with the
word “confounded” noted earlier in regard to Satan) Milton utilizes a word that includes
contradictory definitions. Certainly if Eve was innocent, the definition of unweeting as
ignorance would be more appropriate than it is if we use the definition of heedless. If we
assume Eve was heedless of the consequences, there is an element of recklessness and
uncaring that factors into play. This situation further serves to complicate Eve for us,
and, as Fish might point out, also complicates our relationship to the work.9
Before his discovery, squatting toad-like at Eve’s ear, Satan was already devising
a method of incapacitating her ability to reason. Satan had put the dream into her ear and
had made it seem in the dream as though that which she knew in reality to be offensive,
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that is, eating the Tree of Knowledge, was actually to be desired. This dream troubled
and confused her; it had the effect of impairing her ability to recognize the serpent as a
liar when confronted by Satan alone in the garden. Failing to recognize what she was
experiencing, she also failed to react with right reason.
When she tells Adam of the dream, Eve states that she dreamed “of offence and
trouble, which my mind / Knew never till this irksome night” (V, 34 - 35). As with their
vague understanding of the concept of death, Eve knows “offence and trouble” here
through her dream, yet this doesn’t stop her from failing to recognize it later when she is
tried. Because it would never have occurred to Adam or to Eve to lie or to deceive, their
trusting natures are easily manipulated. This observation is not made to absolve them of
their sin but perhaps to provide a framework for understanding their error.
C. S. Lewis advises that, “Satan attacked Eve rather than Adam because he knew
she was less intelligent and more credulous,” (68). Actually, Milton tells us that, “He
sought them both, but wished his hap might find / Eve separate, he wished but not with
hope / Of what so seldom chanced, when to his wish, Beyond his hope, Eve separate he
spies,” (IX, 421 - 424). So Satan did seek them both, never hoping to find Eve alone,
since they were so seldom separated from one another. Adam and Eve’s relationship of
mutuality was such that there were very few times when they were physically separated
from one another. We should recall that the only time we see each of them alone before
the temptation scene, Eve does appear to be more comfortable alone than Adam. It was
Adam that requested a mate, not Eve.
Adam also told Raphael, speaking about Eve, “so absolute she seems / And in her
self complete,” (Book VIII, 547 - 548). I point this out not to argue that neither Adam
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nor Eve is better than the other, but rather that it might just be in their personalities that
Adam feels incomplete without Eve for she was, literally a part of him at one time; Eve
does not appear to exhibit the same anxiety. The separation that occurred when Eve went
to work alone was a fateful physical manifestation of the emotional separation that had
already occurred between them when they argued over the idea of working alone, an idea
that may never have occurred to Eve had she not already been compromised by her
Satanic dream.
Unfortunately, in her innocence, when she decided to work apart from Adam, Eve
felt that, “I go, nor much expect / A foe so proud will first the weaker seek; / So bent, the
more shall shame him his repulse,” (IX, 382 - 384). Although it may seem obvious to us
and to Lewis that Satan would seek out the weaker sex, from a hierarchical perspective
Eve felt that she, being one more degree “below” Adam was not, in fact, a worthy
opponent to Satan. It may also have been that she was, again, unweeting/heedless of the
consequences. The Satanic dream, which should have put her on the alarm seems only to
have impaired her judgment.
In contrast to the ease with which he duped the archangels under his command,
Satan must not only change shape but he also has to repeatedly make sure that he is able
to get Eve when she is alone and susceptible, first when she was not even conscious and
the second time, after she and Adam had had the world’s first lovers’ spat and she was
feeling hurt and vulnerable.
Satan knows from his own experience that when you are feeling impaired, you are
more likely to separate. When you are separated and impaired, your ability to exercise
right reason is also impaired. Right reason means to have the ability to recognize in the
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sense “to perceive clearly, realize.” For Adam and Eve, it also means “to know again.”
To willingly choose right reason is to understand that God created all goodness and only
goodness, whereas poor reason would allow a creature to believe that God would do
anything harmful or that you could separate yourself from God.
As the narrator reminds us after the Fall in Book X, even if they didn’t understand
the concept or implications of death, Adam and Eve did know and should have practiced
obedience:
For still they knew, and ought to have still remembered
That high injunction not to taste that fruit,
Whoever tempted; which they not obeying,
Incurred, what could they less, the penalty,
And manifold in sin, deserved to fall,”
(1 2 -16)

That is, they should have realized that being all-good and all-loving, God would
never prevent them from anything good; rather he would only warn them against doing
something detrimental to themselves.
When Eve allowed herself to be persuaded by flattery against her own personal
experience in Eden, and when Adam allowed himself to act against his better judgment in
choosing to die with the fallen Eve, they were each in effect separating themselves from
God, from wisdom, from happiness. Only in the aftermath of this separation, with their
feelings in such stark contrast to their prelapsarian emotions, were they able to recognize
with horror the consequences of their actions.
Throughout the work we see examples of failures and triumphs of right reason:
Satan and the fallen angels, who fail, and don’t learn right reason; Adam and Eve, who
fail but do learn right reason; the angels who remain good, who exercise right reason but
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still may fail in their mission; and the Son, who succeeds both in right reason and action.
It is when they stop being motivated by goodness and love that the creatures are exposed
to danger. In his lack of right reason Satan becomes so confused that he actually reverses
good and evil in his mind, as when he states, “Evil, be thou my good,” (Book IV, 111).
Raphael reminds Adam and Eve in Book V that angels also have free will:
Myself and all the angelic host that stand
In the sight of God enthroned, our happy state
Elold, as you yours, while our obedience holds:
On other surety none; freely we serve
Because we freely love, as in our will
To love or not; in this we stand or fall:
And some are fallen, to disobedience fallen,
And so from heaven to deepest hell; O fall
From what high state of bliss into what woe!
(535 -543)
Although two-thirds of the heavenly host chose to exercise the good, Satan and
his followers represent the example of choosing bad. Any time Satan shows “weakness”
for, or softness toward, his fellow creatures he immediately counters himself with a selfabsorbed, self-pitying way of thinking. Satan’s troubles are always someone else’s fault,
even though deep down he knows that he brought on his own sorrow (as evidenced in the
monologue on Mt Niphates).
The Son has no ego - his self is centered always on others. His existence is
through others and he is totally and completely good. He represents the reality that God
wants his creatures to be happy. The Son is the means by which mankind can access this
happiness. We are told in Paradise Lost that when God speaks, the world is covered in
unutterable bliss. It is also a statement of Christian doctrine, that the Son is the word of
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God personified, a New Testament doctrine Milton certainly invoked in this retelling of
the primary Old Testament story:
In the beginning was the Word;
The Word was in God’s presence,
And the Word was God.
He was present to God in the beginning
Through him all things came into being,
And apart from him nothing came to be
(John I, 1 - 3)
Thus God’s word made flesh is the physical manifestation of God’s wish for the
happiness of his creatures.
Like Satan and the other angels, Adam and Eve were created “sufficient to have
stood, though free to fall,” and prior to the time that Satan crept into Eden, the picture we
see of Adam and Eve is that of married bliss (Book III, 99). They are happy; they don’t
feel any sort of want or lack, and they are grateful for their happiness, which they
understand to have been given to them. It wasn’t God that put the idea of insufficiency in
their minds, it was Satan; God didn’t test the humans, Satan did. It was Satan that put the
dream in Eve’s ear; it was Satan that lied and told Eve that eating the fruit would be a
good thing. In fact, through Satan’s dialogue with Eve, he convinces her of his truncated
philosophy that evil is somehow good, a repetition of his philosophy, noted earlier (“Evil,
be thou my good,” (IV, 111)).
In Book IX, although Eve recognizes the abnormality of a serpent’s ability to
stand upright and speak, she is duped by the serpent into believing that it was the power
of the fruit that allowed him these extraordinary characteristics. Eve concludes that she
could be better than she currently is if she, too, ate the fruit and that she is somehow in
want due to the prohibition not to eat the fruit. She first praises the fruit, which “taught /
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The tongue not made for speech to speak thy praise,” but doesn’t recognize that a
speaking serpent is out of the order of the universe (749). Following Satan’s lead, she
begins to question God’s motives, addressing the fruit:
Thy praise he also who forbids thy use
Conceals not from us, naming the Tree
Of Knowledge, knowledge both of good and evil;
Forbids us then to taste, but his forbidding
Commends thee more, while it infers the good
By thee communicated and our want,”
(750-755).
Thus Satan persuades her that she, like he, has been impaired. Eve concludes that
God doesn’t want her to be wise: “In plain then, what forbids he but to know / Forbids us
good, forbids us to be wise?” (758 - 759). In reality, God has been trying to protect both
Eve and Adam by equipping them with reason and free will:
Freely they stood who stood, and fell who fell.
Not free, what proof could they have given sincere
Of true allegiance, constant faith or love,
Where only what they needs must do, appeared,
Not what they would? What praise could they receive?
What pleasure I from such obedience paid,
When will and reason (reason also is choice)
Useless and vain, of freedom both despoiled,
Made passive both, had served necessity,
Not me
(III, 1 0 2 - 1 1 1 )

When she asks, “How dies the serpent? He hath eaten and lives,” Eve
demonstrates her lack of understanding not only of death but also of deceit, since the
serpent had apparently eaten the fruit and not only hadn’t died, but had thrived (764).
Without absolving her of culpability for her actions, her innocence precludes her to an
extent from understanding that she is being tricked and, unlike Satan who fell selfdepraved, the fact that Eve was deceived will mitigate her sentence later.
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However sympathetic a character Eve may be before the Fall or during and after
her redemption, the Eve of Book IX is not appealing at all. We are told that when she ate
the fruit she became horridly self-absorbed. Earth itself reacted to her sin: “Earth felt the
wound, and nature from her seat / Sighing through all her works gave signs of woe, / That
all was lost,” (781 - 783). But Eve:
Intent now wholly on her taste, naught else
Regarded, such delight till then, as seemed,
In fruit she never tasted, whether true
Or fancied so, through expectation high
Of knowledge, nor was godhead from her thought.
Greedily she engorged without restraint
And knew not eating death: satiate at length
And heightened as with wine.
(786 - 793)
Eve continues in this idolatrous vein, praising the virtues of the Tree over God,
and praising experience over ignorance. Her guilt however makes her paranoid; she
wonders whether her secret is safe: “And I perhaps am secret; heaven is high / High and
remote to see from thence distinct / Each thing on earth,” (811 - 813). Eve’s whole
perception is radically altered after her sin. Angels, who were once friends to her and her
husband are now the “spies” of the “great forbidder,” (815). She adopts Satanic
reasoning, wondering how she will appear to Adam, and whether to share this knowledge
with him. When she considers that God may indeed discover her sin and punish her with
death, she is motivated by fear of loss rather than by love, to lure Adam to his death.
Whereas Eve idolized the Tree and the power she felt it would give her, Adam
idolizes Eve. He would rather not go on without her; “he scrupled not to eat / Against his
better knowledge, not deceived, / But fondly overcome with female charm,” (999).
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In Book IX, immediately after the Fall, Milton makes a point to remind us that
neither Adam nor Eve at this point blame themselves. In order to protect their own ideas
of themselves, Adam and Eve must look outward in order to place blame. So Adam
blames Eve:
Would thou had’st hearkened to my words, and stayed
With me, as I besought thee, when that strange
Desire of wandering this unhappy mom,
I know not whence possessed thee; we had then
Remained happy still, not as now, despoiled
Of all our good, shamed, naked, miserable.
Let none henceforth seek needless cause to approve
The faith they owe; when earnestly they seek
Such proof, conclude, they then begin to fail.
(1134- 142)
Eve first argues that the Fall could have happened anyway, that Adam could just
as easily been have been deceived by the serpent, and finally, she blames Adam:
What words have passed thy lips, Adam severe,
Impuf st thou that to my default, or will
Of wandering, as thou call’st it, which who knows
But might as ill have happened thou being by,
Or to thyself perhaps: hadst thou been there,
Or here the attempt, thou couldst not have discerned
Fraud in the serpent, speaking as he spake;
No ground of enmity between us known,
Why he should mean me ill, or seek to harm.
Was I to have never parted from thy side?
As good have grown there still a lifeless rib.
Being as I am, why didst thou the head
Command me absolutely not to go
Going into such danger as thou saidst?
Too facile then thou didst not much gainsay
Nay didst permit, approve, and fair dismiss.
Hadst thou been firm and fixed in thy dissent,
Neither had I transgressed, nor thou with me.
(1143-1161)
By placing the blame outside themselves they both imagine that they can retain
the sense of self they have imagined themselves to be - that is, each could argue that they
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were blameless and that only the other was at fault. But these self-images, like Satan’s,
are self-begotten and illusory. Like Satan, neither Adam nor Eve are capable of growth
or reconciliation while they retain these views, and Book IX ends on this pessimistic
note: “Thus they in mutual accusation spent / The fruitless hours, but neither selfcondemning, And of their vain contest appeared no end,” (1187 - 1189).
Reminding us both that God was well aware of their sin and that Adam and Eve
could have withstood Satan’s machinations, in Book X, the Son judges Adam and Eve
and sentences them: she to pain in childbearing and subjection to her husband’s rule, and
he to alienation from nature, for growing food will now require hard toil. But the Son
also clothed them not only outwardly “but inward nakedness, much more / Opprobrious,
with his robe of righteousness,” (221 - 222). Thus the Son, even while pronouncing their
sentence, and before they have done anything to merit it, is already equipping them with
the tools they will use to be redeemed by God, as the result of the Son’s intervention and
mercy:
For I will clear their senses dark,
What may suffice, and soften stony hearts
To pray, repent, and bring obedience due.
To prayer, repentance, and obedience due,
Though but endeavored with sincere intent,
Mine ear shall not be slow, mine eye not shut.
And I will place within them as a guide
My umpire conscience, whom if they will hear,
Light after light well used they shall attain,
And to the end persisting, safe arrive.
(Ill, 187- 197)
In addition to the changes in their situation the Son had pronounced with their
judgment, Adam recognizes a change in their natural surrounding after the Fall:
Discord first
Daughter of Sin, among the irrational,
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Death introduced through fierce antipathy:
Beast now with beast ’gan war, and fowl with fowl,
And fish with fish; to graze the herb all leaving,
Devoured each other; nor stood much in awe
Of man but fled him, or with countenance grim
Glared on him passing: these were from without
The growing miseries, which Adam saw
(707-715)

At this point in the story, Adam is engaging in some behavior heretofore only
found in Satan (self-pity) or Eve under the direct influence of Satan (self-absorption). He
is stuck in egocentric thinking as he laments:
O voice once heard
Delightfully, increase and multiply,
Now death to hear! For what can I increase
Or multiply, but curses on my head?
Who of all ages to succeed, but feeling
The evil on him brought by me, will curse
My head, 111 fare our ancestor impure
For this we may thank Adam
(729 - 736)

I say this is Satanic thinking because he is not even worried so much about the
doom itself but that his progeny will think ill of him for causing it (“will curse my head...
for this we may thank Adam”). This thinking recalls Satan’s pining not for his loss of
virtue but for the lack of outward luster. Also, like Satan’s monologue on Niphates,
Adam, in Book X, has a conversation with himself and talks to himself in the second
person.10 Because Adam was created, we are told “for contemplation,” he spends a good
portion of this book (lines 720 - 845) trying to understand, questioning God for creating
him, longing for death, wondering about his punishment, lamenting the punishment of his
children not yet bom, desiring the punishment to be on himself - or divided with “that
bad woman” - and, finally, finding his conscience but having no hope and no plan, he

40

says, “O conscience, into what abyss of fears / And horrors hast thou driven me; out of
which / 1 find no way, from deep to deeper plunged,” (842 - 845). When Eve first
approaches him, he repels her, insults and blames her.
Unlike Adam, who is still feeling as if he and not God is the injured party, Eve, on
her second attempt at reconciliation, humbles herself to Adam as he should properly have
been humbling himself to God. After she has approached him the second time, begging
forgiveness, Adam and Eve are finally able to reconcile to the point where they can be
saved. I have identified six steps in Book X that bring Adam and Eve through their
darkness.
The first step is Eve’s recognition and admission o f her sinfulness, which occurs
at line 930-933, “Both have sinned, but thou / Against God only, I against God and
thee.” This admission of Eve’s has the effect, finally, of relieving Adam of his terrible
burden of anger and allows them to move to the second step, which is forgiveness o f one
another. Eve then begins to tell Adam of her fears, which echo his own. However,
unlike Adam’s misery over what his progeny will think of him for creating the fallen
world, Eve is actually concerned about the people themselves, not just the perception,
when she states, “and miserable it is / To be to others cause of misery / Our own
begotten,” (981 - 983). Eve, of course, knows better than Adam, through her bitter
experience, the pain of being the cause of another’s misery. Eve then suggests not having
children, or of committing suicide, but Adam, we read, “with such counsel nothing
swayed / To better hopes his more attentive mind / Labouring had raised,” (1010-1011).
Although Eve is actually echoing Adam’s own concerns for which, when he was
alone, he could find nothing but despair, once they have re-entered relationship with one
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other, Adam is able to be the strong one again. He needs Eve to be dependent, so he can
be strong. Without her to have to comfort, he is unable to comfort himself. In this way
Adam also is able to experience exta sis, going beyond one’s self to put the needs of
someone else first.
The third step is Adam’s re c o g n itio n
tr iu m p h in g o v e r th e s e r p e n t ,

o f th e a llu sio n o f th e s e e d o f E v e ’s

and the role that he and she play in the eventual redemption,

is achieved:
I have in view, calling to mind with heed
Part of our sentence, that thy seed shall bruise
The serpent’s head; piteous amends, unless
Be meant, whom I conjecture, our grand foe
Satan, who in the serpent hath contrived
Against us this deceit
(1030- 1035)

The fourth step occurs when they decide that they ought to a c c e p t
p u n is h m e n t

th e ir

rather than lament it or argue whose fault it is:

No more be mentioned then of violence
Against ourselves, and willful barrenness,
That cuts us off from home, and savours only
Rancour and pride, impatience and despite,
Reluctance against God and his just yoke
Laid on our necks
(1041 -1046)
The fifth step is the re c o g n itio n

o f G o d ’s m ercy.

Adam recalls how the Son

clothed them and pitied them even as he was pronouncing their sentence. This
recognition engenders their decision to re-enter a relationship with God: “How much
more, if we pray him, will his ear / Be open, and his heart to pity incline / And teach us
further by what means to shun / The inclement seasons, rain, ice, hail and snow,” (1060 1063).
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The final step, with which Book X ends, is their actual confession o f sins and
asking o f forgiveness of God, which closes the circle of reconciliation begun with Eve’s
confession and admission of sin to Adam in the first step:
... they forthwith to the place
Repairing where he judged them prostrate fell
Before him reverent, and both confessed
Humbly their faults, and pardon begged, with tears
Watering the ground, and with their sighs the air
Frequenting, sent from hearts contrite, in sign
Of sorrow unfeigned, and humiliation meek
(1099-1104)

As Daniel Doerkson points out in “Let there Be Peace: Eve as Redemptive
Peacemaker in Paradise Lost Book X,” when she sues Adam for forgiveness, “like Christ,
Eve acts out of humility powered by love, the very opposite of the pride and hate
characteristic of Satan,” (125). Doerkson suggests that, “while Eve, according to a story
detail that Milton could not change, was the first to sin, the poet created a fully human
Eve who was nevertheless heroic like Christ in taking a self-humbling, redemptive
initiative that brought about reconciliation and peace, and helped pave the way for
salvation,” (128 - 129). Thus, this Christ-like grace allows Eve to humble herself, and
allows both Adam and Eve to be prepared for redemption.
Confronted by a story for which he was not at liberty to change the “facts,”
Milton’s genius in the details allows us to perceive this portion of the story in a manner
that allows both Adam and Eve to act heroically in mending their relationships, she with
Adam, and both with God. This mending is another example of how he was created for
God alone, she for God in him, both reconciling for their fallen actions and attitudes.
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I think it is also significant to realize that Eve is the first fa lle n creature to take
responsibility for her actions. Up until now we have seen good creatures like Abdiel and
the Son, who are tested but unfallen, take responsibility for their own actions (Abdiel)
and for everyone’s (the Son). Eve is different because she is not unfallen when she takes
responsibility for her own mistake and sin as well as wanting to bear the burden for
Adam. Eve is a representative of what humanity can achieve - she goes from being
innocently good to being tempted, bad, sinful and fallen (rather like Satan, as many
scholars have observed), to being contrite - and not only sorry for her own sin but for
Adam’s as well, wanting to carry the burden for the entire Fall (rather like the Son, as has
also been suggested).
Milton’s narrator asserts in the first section of the first book of Paradise Lost that
the purpose of the story is to “justify the ways of God to men,” (I, 26). I think we can
consider Eve as the “justification” of God to men -

m a n is ju s tifie d , o r f r e e d fr o m th e

p e n a lty o f sin, a n d a c c o u n te d o r m a d e rig h te o u s b y G od; th e f a c t o r c o n d itio n o f b e in g so
ju s tifie d .

11 Eve is the example, her story is the explanation; her story is the synthesis of

the all-bad/Satanic and the all-good/Son. She exemplifies, in this way, not only the state
of the human condition (good and evil growing up together as Milton points out in
Aeropagitica) but also of humankind’s potential to overcome the evil side of our nature.
It seems to me that in Paradise Lost Milton feels that God calls us to expect the
unexpected. In expecting the unexpected, it is not surprising that Eve rather than Adam
is the mediator since he is the more rational of the two creatures and the one that we
would naturally assume to be the one to initiate the process of reconciliation. If we take
the Christian perspective and use the human life of the Son as our example, we see that
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God does not put the salvation of the world in the hands of a mighty king or military
prince, but rather, paradoxically, up-ends the expectation by employing the son of a
carpenter as the means of salvation.12 The Son emptied himself of his divinity and
humbled himself, and therefore is made great as is recognized finally by Adam in Book
XII, after Michael has revealed the future of mankind to him:
Henceforth I learn, that to obey is best,
And love with fear the only God, to walk
As in his presence, ever to observe
His providence, and on him sole depend,
Merciful over all his works, with good
Still overcoming evil, and by small
Accomplishing great things, by things deemed weak
Subverting worldly strong, and worldly wise
By simply meek
(561 -569)
Like the Son, Eve humbled herself; she too is rewarded - she becomes the conduit
from which the Son made man will eventually come to earth. Michael tells Adam that,
“The great deliverance by her seed [is] to come / (For by the woman’s seed) on all
mankind,” (XII, 600 - 601).
Throughout the entire work we see this truly Miltonic a device - the idea of
employing alternate perspectives to get to the same point. Satan is the first perspective:
evil and very persuasive; the Son is the anti-Satan: the second perspective we see, and is
all good, however, whereas the perspective of Satan is something we don’t want to
achieve, it seems like the Son’s perspective is something we really can’t achieve, as the
reader-response school reminds us. Eve represents a third, or middle, way. It is Eve’s
ability, post-sinfulness, to recognize her error, and ability to take responsibility for this
error, that leads her and Adam toward reconciliation and atonement (at-one-ment) with
God. Even though they are not able to retum/resume the exact relationship they had in
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prelapsarian Eden, with each other or with God, still they are able to work back toward
that happier time with hope, which is restored to them. Hope is an attribute that Satan
lacks and which is never restored to him. It is this gift of recognition, which God grants
in the form of removing the “stony” from their hearts, which allows them to attain hope
rather than despair, a defining characteristic of Satan’s throughout the work. It is the
recognition of their error that moves them from self-absorption to empathy, and from
alienation to atonement.
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Notes

1. Throughout my paper, all references to Paradise Lost are from The Oxford
Authors series, John Milton: A Critical Edition of the Major Works, Frank
Kermode, General Editor, Oxford University Press, 1991.
2. There is a particularly interesting discussion of right reason as it relates to Milton
and his works written by Dr Michael Gose of Pepperdine University online at
http://arachnid.pepperdine.edu/goseweb/GoseWriter/rreason.html. The essay,
“Right Reason,” asserts that Milton found right reason to be of paramount
importance in all his works. Gose quotes Douglas Bush (from Bush’s book
Paradise Lost in our Times), stating that to Milton, “the supreme manifestation of
right reason is God himself.” He goes on to state, “it is because god (sic) is the
source of right reason as well as the source of goodness and love that makes right
reason an operative force for man after his Fall.” Gose discusses free will and
man’s ability to reason (to reason rightly) in conjunction with grace (inner light):
“on the one hand, reason is working upward toward God while on the other hand
God is working downward toward man as he reveals himself to man through the
Holy Spirit and the inner light. Theoretically Christ symbolizes the ultimate
synthesis of these two corresponding approaches through his proper use of his
inner light and natural reason.” Gose’s conclusion is that the proper utilization of
free will results in right reason.
3. The Oxford English Dictionary provides many definitions of the word
“recognize”; I focus on the following ones: “3a) to acknowledge by admission,
confession, or avowal; to admit (to oneself or another); 4a) to acknowledge by
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special notice, approval or sanction; to treat as valid, as having existence or as
entitled to consideration; to take notice of (a thing or person) in some way; 5a) to
know again; to perceive to be identical with something previously known; 5c) to
perceive clearly, realize.” The OED complete definition can be found at
http://dictionarv.oed.com/cgi/entrv/501993247querv tvt>e=word&quervword=rec
ognize&firsfU&max to show=TO&sort tvpe=alpha&result place=l&search id
=cqra=b6Q2As-7232&hi
4. Definition for “confound” from Webster’s New Universal Unabridged Dictionary,
1989 dilithium (sic) Press Inc.
5. Shoaf goes on to state that, “Satan, the Adversary, has never separated from the
Father (nor, therefore, from himself): to kill the father, as to oppose the father, is
to bind oneself to the father (and to the “self’ thus bound),” (117). Please also see
the notes below regarding William Gaylin’s book, Hatred.
6. The OED defines “paradox” as, “(2a) A statement or proposition which on the
face of it seems self-contradictory, absurd, or at variance with common sense,
though, on investigation or when explained it may prove to be well-founded.”
7. I found Gaylin’s book to be beneficial in terms of providing a psychological
framework within which to observe the behavior of Satan. Some of the insights
that Hatred provide include: “[p e o p le

w h o h a te ] a re ‘d e lu d e d ’ a n d th e ir se lf-

s e r v in g a n d d is to r te d p e r c e p tio n s a llo w them to ju s ti fy th e ir a c ts o f h a tr e d a g a in s t
th e e n e m y th e y h a v e crea ted ,

” (15); we have seen repeatedly in Paradise Lost how

Satan’s perceived loss of esteem causes him to misunderstand his situation and
how his sense of impairment keeps him from repenting.

“H a tr e d re q u ire s b o th
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passion and a preoccupation with the disdained group. It requires an attachment
to the hated person or population, ” (28); (45); again, throughout the work, the
motivating action of Paradise Lost is Satan’s preoccupation with the sense of
injury he sustained from God at the elevation of the Son. Satan views every
action in the work as somehow having to do with (or as attached to) him. “We
have different expectations o f those we love and those we serve than we do o f
strangers. When those we depend on betray us, we feel outraged. Such betrayal
will evoke the most fundamental fear o f childhood, abandonment by the powerful
parental figure... if those who we had assumed value us abandon or discard us,
what actual worth can we possess? ” (52); I feel that a case could be made arguing
for Satan’s psychological impairment; Empson, Blake, Shelley and others who
have championed Satan as the protagonist of this work throughout the ages clearly
held this point of view. “Envy may indeed be a useless emotion... Unfortunately
it is still capable o f motivating us. And it plays a crucial part in the mechanisms
o f hatred, ” (64); “[Envy] never brings gratification. We overvalue that which we
do not have, and minimize that which we have been given. It is a game with no
winning. The envious person would find misery in E denf (67). Satan found
misery in heaven and so far from being able to make a heaven of hell with his
mind, was subject to the fact that he had made a hell of heaven.
8. Thrash’s central argument is that Adam and Eve fall, at least in part, because they
lack understanding of abstract concepts. She argues, “What about those nouns
which have little to do with things which can be seen or heard or felt, those
abstracts nouns with which Adam and Eve must understand, to the best o f their
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a b ility, th e ir s itu a tio n in th e c r e a te d w o r ld a n d th e ir re la tio n sh ip w ith th e b e in g
th e y c a ll G o d — w o rd s like fr e e d o m , evil, a n d d e a th ?... I f A d a m a n d E v e a re e v e r
in d o u b t a b o u t th e c h a ra c te ristic s o f lio n -n ess, th e y n e e d o n ly o b se rv e th e a c tu a l
lio n b e fo re th em to r e c a ll o r e n h a n c e th e ir p r e v io u s u n d e rsta n d in g o f th e l i o n ’s
f o r m a n d fe a tu r e s . T hey c a n n o t do th e sa m e w ith ‘evil.

’ M ore

im p o rta n tly, th e y

c a n n o t d o th e s a m e w ith ‘God, ’ w h o is b e y o n d e ve n p a r tia l c o m p re h e n sio n fr o m
th e v e ry sta rt,

” (45). While I agree that Adam and Eve are at a linguistic

disadvantage when it comes to abstract concepts, we have also been told that
Adam had received a “sudden apprehension” when he found himself alive; that
God “spoke” to him in some intuitive way. Their relationship with the creator
ought to have and could have counteracted their lack of language skills. We also
know that Eve, though she may have had difficulty expressing it when she
recounted it in Book V, recognized “offense and trouble” in the dream Satan
implanted in her ear. Again, Adam when he caught up with Eve in Book IX after
she had sinned, was able to recognize her sin, even in his own unfallen state.
9. For the full definition of unweeting, please see the OED definition at
http://dictionarv.oed.com/cgi/entrv/502726467querv tvpe=word&quervword=un
weeting&first=l&max to show=10&sort tvpe=alpha&result place=2&search i
d=EJ18-9PfAIh-4869&hilite=50272646. For the full definition of unwitting,
please see the OED definition at
http://dictionarv.oed.com/cgi/entrv/502727867querv tvr>e=word&quervword=un
witting&first= 1&max to showed O&sort type=alpha&result place=2&search id
=EJ18-FKoMhL-4556&hilite=5Q272786
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10. Jun Harada, writing in “Self and Language in the Fall,” points out that it is only
fallen creatures that engage in soliloquy: “The mechanism o f soliloquy, for
example, functions to make the reader realize the internal relationship between
the form o f talking to one ’s self and the speaker’s state o f self-enclosure, which is
one o f the peculiarities offallen beings, ” (213). I found this to be a great insight
- fallen beings talk to themselves because they are alienated from God; also, once
fallen, they have become self-absorbed. For this reason I would argue that Eve’s
Fall came not upon eating the apple but upon deciding to do so, and Adam’s came
when he decided to choose Eve over God.
11. See particularly the 4th entry for “justify” in the OED online:
http://dictionary.oed.com/cgi/entry/50124898?single=l&query_type=word&quer
yword=justify&first=l &max_to_show=l 0.
12. From Philippians 2:5-11: Your attitude must be that o f Christ. Though he was in
the form o f God, he did not deem equality with God something to be grasped at.
Rather, he emptied himself and took the form o f a slave, being born in the likeness
o f men. He was known to be o f human estate, and it was thus that he humbled
himself, obediently accepting even death, death on a cross! Because o f this, God
highly exalted him and bestowed on him the name above every other name, so
that at Jesus ’ name every knee must bend in the heavens, on the earth, and under
the earth, and every tongue proclaim to the glory o f God the Father: Jesus Christ
is Lord).
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